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Ibadi ‘agida-s in Berber

Anna Maria D1 Tolla

The literature on the subject of Berber codicology is
rather limited (with some exceptions). The Berber man-
uscripts are dispersed in different countries in North
Africa and in Europe or are in private libraries and col-
lections which have been passed from generation to gen-
eration.’ Today, many of these manuscripts are at risk of
permanent damage or the loss of an inherited collection.

The aim of this paper is to provide essential back-
ground information on some important Berber manu-
scripts and the many scholars who contributed to develop
Ibadi literary tradition and translated and commented
some Ibadi ‘aqgida-s. This paper starts with an outline
survey of Berbers in North Africa and the expansion of
the Ibadiyya in North Africa, followed by a brief overview
of the principal centres that propagated Ibadi teachings
in North Africa and some aspects of the Berber Ibadi
literary tradition.

Berbers in North Africa

In the countries of North Africa, Morocco, Algeria, Tu-~
nisia and Libya, more than 95 percent of the popula-
tion of the region is Sunni Muslim, although there are
wide variations in belief and practice. Suff traditions and
saints are a prominent feature of the Maghrib, as are syn-
cretic and mystical interpretations of Islam. Culturally,
the countries of North Africa are distinguished by their
significant Berber populations, and this heritage exerts a
strong influence on their linguistic traditions and politi-
cal organization. Berbers form approximately 40 percent
of the population in Morocco, 25 percent in Algeria, and
more than g percent in Tunisia and Libya.

The exact number of Berber speakers is not known,
and estimates vary greatly. According some statistics, for
example, there may be between 16 and 25 million speak-
ers.* Concerning Ibadi Berbers in North Africa, they are
minorities in Jabal Naftsa and Zuwara in Libya, Jerba
Island in Tunisia and Mzab in Algeria.

The expansion of the Ibadiyya
in North Africa

It is not known precisely when the Ibadi School started
gaining followers in North Africa. During the second
half of the 7%/13* century, when the Ibadi School was
established in Basra, Islam itself gained a stronghold over
North Africa in spite of the initial opposition it encoun-
tered from the Berbers. According to Lewick?, the peo-
ple of Jabal Naftsa remained firm Christians after the
Muslim conquest and in all probability they were con-
verted directly to Kharijism Sufri and Ibadi doctrines.

One of the earliest Sufri preachers who arrived in
North Africa from the east was of Berber origin, Abu
‘Abdullah Tkrima. He grew up to become a disciple of
Ibn ‘Abbas, the Prophet’s cousin. Ikrima came to acquire
such a depth of knowledge about the sharia that he ‘was
authorized to carry out the duties of mufi7 at Mecca.
Later, he moved to Qayrawan where he worked as a mis-
sionary until his death in 725-6. It was during this latter
part of his career that he evidently met and converted the
future founder of the Midrarid dynasty of Sijilmasa, Aba
"1-Qasim, to Sufrism.

The Kharijites, Sufri and Ibadis insisted that legiti-
mate rule did not belong to any particular group and
that any pious Muslim could assume the leadership of
the community. Among the Sufrites, a black slave was
eligible to lead the Muslim community.

For the Berbers, Sufrism and Ibadism, with their
stress on the essential equality of all Muslims regardless
of ethnic origin, became the religious expressions of their
Berber identity and the political autonomy they were try-
ing to maintain against the Umayyad Arab governors.*
According to Bel, this was the historical reason for the
success of the expansion of the Kharijism in the Maghrib
region. The Berbers escaped not only an oppressor, but
also a centralized bureaucratic model that they did not
accept’

The great Berber rebellion of 740—742 belongs in this
context. It is generally agreed that this revolt in North Af-
rica had two causes. These were firstly punitive taxation
and, secondly, the discriminatory treatment against Ber-
bers. As a result, the Ghumara, Miknasa and Barghawata
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confederations rebelled under the banner of Kharijism.
They were led into battle by a Sufrite water carrier called
Maysara. The rebellion was finally quashed in 742 when
the new Umayyad governor of Egypt, Hansala b. Safwan,
defeated the Sufrites at the twin battles of al-Qarn and
al-Asnan in Ifrigiya. The Sufrites were subjected to heavy
repression afterwards. Herein lies the most probable rea-
son for the foundation of Sijilmasa by the Sufrites in the
south-east of Morocco.

The Ibadis in Ifrigiya
(Tripolitania and in South Tunisia)

Berber tribes in Tripolitania were the first to accept the
new faith. From the outset, the Islamic Arab invasion
in North Africa had met with the opposition of most of
the Berber confederations. When large masses of Berbers
finally converted to Islam, many of them adopted mainly
the Kharijite forms of Ibadism and Sufrism. Several Ibadi
tribal chiefs took part in the revolt of 740; and among
them was ‘Abdullah b. Mas‘ad al-Tujibi, a leader from
the Hawwira Berber tribe in the vicinity of Tripoli.* Two
other Ibadi Berber leaders appeared in Libya and con-
quered all of Tripolitania. They were ‘Abd al-Jabbar b.
Qays al-Muradi and al-Harith b. Talid al-Hadrami. An-
other Berber chief is mentioned after 750. He was Isma‘il
b. Ziyad of the Nafusa tribe, but he was killed after be-
coming chief and laying siege to Gabes.

According to the Muslim chronicles, the most impor-
tant Ibadi centre was located in Tripoli, in the region
of Jabal Naftisa in Western Libya. Several centres and
schools were established in different areas of the Jabal
Naftsa, teaching the Ibadi doctrine and among all the
holiest regions of the Maghrib, this occupies a special
place in history.

In eastern Tripolitania, other Ibadi centres were in the
territory of the tribe of Mazata and in the central region
of the tribe of Hawwiara. Other Berber tribes of Ifrigiya
and Libya were involved: the Zanata and Naftsa, the
Zawagha and Zawara. The Ibadis had settled on the west
coast of Tripoli, at Darisa, in the District of Ifren and
in the region of Jabal Naftsa; to Ghadames, to Derdj;
to Mizda in Fazzan in the south. The Ibadis among the
Berbers of the Maghrib regarded the regions to the west
as far as Warjlan in Algeria, and the whole of Tripolita-
nia, “as the heartland of their faith”’

The Ibadis established in Jabal Nafusa reached a high
level of science, piety, justice and fervour and were re-
spected from the Maghrib to the Mashriq. Although

their contacts with the Imamate in Tahart were weak-
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ened after the Battle of Mana (in the south of Gabes)
against the Aghlabids in the year 896, they had a virtu-
ally independent role in preserving Ibadi teachings.

In southern Tunisia, mainly in the oasis of Jarid called
‘the land of Qastiliya), the evolution of the Ibadi move-
ment started in the first half of the 2°/8" century. If the
armed struggle against the Arabic occupant was the main
reason for the first groups that assembled under the Ibadi
banner, this faith later directed the lives of many descend-
ants from birth to death, creating a strong community.

Many Nukkarites, Wahbites, Khalafite populations
and several Berber Kutama groups took refuge in Jerba
Island to escape persecutions from the Fatimids, where
they joined the indigenous Berber Lamaya that inhabited
the island.?

Today, some villages in Jerba Island belong to this
branch of Islam in its Wahbite form, the most moderate
of the various subdivisions of Ibadism. Among the most
important Ibadi authors was Aba ’l-Rabi‘ Sulayman b.
‘Abd al-Salam al-Wisiyani, who belonged to the tribe
of Bant Wisiyan, a branch that lived in the Jarid, and
wrote the Kitab al-siyar. Another important author was
a native of Darjin, near Nefta, al-Darjini who wrote the
tamous Kitab tabaqar al-masha’ikh in 1253.° Al-Barradi,
who was born in Jabal Demmar, in the south of Tunisia,
completed the text by al-Darjini many years after."

The Rustamids in Tahart

‘Abd al-Rahmin b. Rustam al-Farisi was one of the ‘bear-
ers of learning’ (bamalat al-‘ilm). When he was elected to
the Imamate in Tahart by a council of Berber tribal lead-
ers, the Ibadis of Basra sent a special delegation to exam-
ine his conduct, and they gave him full support morally
and financially.

The Ibadi Rustamids of Tahart, according to Ibn
Saghir, were just and noble, and were laudable in their
conduct toward their citizens. Ibn Saghir wrote that
one could not visit a place without being informed of
the foreigners living in that neighborhood; a mosque in
one place served a certain population, who lived alongside
a district inhabited by people from an entirely different
part of the world.” The Rustamid state was a federation
of Berber tribes which recognized an elected member of
the Rustamid family as their imam.

The Ibadis (778—908) ruled over most of the central
Maghrib from Tahart and the city became one of the
most important centres for propagating Ibadi teachings.
Abt Ghanim al-Khurasani went to Tahart to present his
books to the imam. Every year, the Rustamid organi-



zed general meetings in the town where people could
exchange news and religious ideas. The Rustamid them-
selves participated in the teachings, educated and wrote
books.

The relations between Sijilmasa and Tahart were fair-
ly amicable at that time as both states shared a broadly
similar Kharijite outlook.” These relations became more
important, as Lewicki suggests, when Midrar b. al-Yasa
b. al-Qasim in 823—4 married ‘Urwa, the daughter of
‘Abd al-Rahman b. Rustam al-Farist (r. 776-84), gover-
nor of Tahart and founder of the Ibadi Rustamid state.
This marriage may well have been concluded by Tahart
as an act of prudence in order to secure certain advan-
tages in a commercial environment increasingly coming
to be dominated by Sijilmasa.™

The Fatimids arrived westward in o1, destroyed
the imamate of Tahart and conquered Sijilmasa. Ibadt
Kharijite refugees from Tahart flew south to the oasis
at Warjilan. In the §%/u® century, they moved south-
west to Wadi Mzab. Ibadi religious leaders in the region
maintained their cohesion and beliefs over the centuries
until today.

The Bana Midrar and Sijilmasa

According to al-Bakr1,” the Bant Midrar, Berber Sufrites,
ruled for one hundred and sixty years over Sijilmasa. The
city of Sijilmasa became the greatest Kharijite centre in
Morocco and the Midrarids ruled for two centuries. The
geographical importance of the region influenced the
early development of Sijilmasa under the Midrarids. Its
location on the trade route saw its greatest growth. The
trans-Saharan trade networks from Sijilmasa reached
Awdaghast and Ghana where traders exchanged copper,
brass, and salt for the gold of West Africa.’® Ibadi mer-
chants from the North of Africa developed the trans-
Saharan trade routes in the 224/8% and 3'4/9% centuries.
While the Midrarids controlled the flow of gold, Ibadi
merchants from the east established a monopoly on the
slave trade in the eastern Maghrib. Savage argued that
“the slave trade formed the basis of Ibadite expansion in
the second half of the 2°/8% century”.”” At any rate, while
orthodox Muslims were the first transmitters of Islam
to the Maghrib, it was the Kharijite exiles that captured
the imagination of the Berbers and transmitted Islam to
sub-Saharan Africa.®

IBADI ‘AQIDA-S IN BERBER

Bana Tarif and Barghawata

According to Ibn Khaldan,” the Barghawata belonged
to Masmada and settled in the Moroccan province of
Tamasna, across the plains of the Atlantic coast, between
the wadi Bu Regreg and wadi Tensift. The Barghawata
embraced the Kharijite cause and followed Maysara, the
water carrier, or water seller (al-sagqa’) during the revolt
in 740.

Their chief, a certain Tarif, mawla of Musa b. Nusayr,
crossed the Strait in 710 commanding 500 Berber war-
riors to conquer the South of Spain. In 742, he founded
a Sufrite kingdom and his successor, Salih b. Tarif was a
good Muslim, a pure, chaste and austere man in his private
life. His son Elias (Ilyas) reigned between 793 and 842.

Yunus was the fourth ruler of the kingdom of
Barghawata. He made the pilgrimage to Mecca and under-
took a long study trip to East. An educated man, he was
interested in the occult sciences.* He was not insensitive
to questions of Persian shu‘biyya (a movement defending
the rights of non-Arabs) which fed a kind of revenge that
was manifested in the foundation of a new religion with a
Qur'an in Berber and that, following the example in Ara-
bic, enhanced the language and civilization.”

Yunus, using the prestige and sanctity of his grandfa-
ther Salih b. Tarif, revealed a prophecy that he had kept
hidden. His grandfather was the Prophet of the Berbers
and his name appeared in the Quran of Muhammad. Ac-
cording the historian Talbi, the theory, the doctrine and
probably the Quran were the inspiration of Yanus who
spread this new doctrine, a mix of Sunnism, Shi‘a and
Kharijism, during his long reign lasting about 43 years
(843885 ). The purpose of Yunus was to render Islam in
a local and independent form to maintain the political
unity of his kingdom. On the political level, despite re-
peated attacks by the Idrisis, the Umayyads of al-Andalus
and the Almoravids, the kingdom of Barghawata sur-
vived until 1148 when the Almohad swept it away.

Their doctrine as well, as Zammar suggests, reported
by al-Bakri**, appears as a Berber deformation of Sunni
and Shiite Islam with some influences from Kharijite
doctrine. Ibn Hawqal® emphasizes the ascetic life and
the high morality of Barghawata. They established nu-
merous prayers (five a day and five a night), frequent fasts
and complete ablutions; the severity of the punishments
inflicted upon thieves (death), whoremongers (stoning)
and liars (expelled) may be due to Kharijite rigour. In ad-
dition, other dissimilar rules, like fasting in the month
of Rajab and Shawwal or common prayer established on
Thursday were established.* Their takbir was as follows:
a man placed one of his hands on the other and he said:
a-bism en-Yakash, which means: In the name of Allah’,

17



ANNA MARIA DI TOLLA

and then in Berber language, they said: mogqar-Yakash
which means: “The great name of Allah’. Then they re-
peated twenty-five times the same formula: mogqar tjen-
Yakash, “The Unique is Allah’; ur-d-am Yakash, “There is
none like Allah’»

They banned some foods (heads of animals and fish,
eggs, chickens) and their rules of marriage were a distor-
tion of Islamic laws, as well as the existence of a Qurin
in Tamazight (Berber) of 8o Suras that bore the names of
the prophets and animals.®

The constant use of the Berber language, and frequent
recourse to astrology and magic testifies to the influence
of the environment on the belief of the Barghawita.
Apart from some ritual expressions and the beginning
of some Saras quoted by al-Bakri, there are no original
documents relating to this religion and it is impossible to
reconstruct its profile or have a precise idea of it.”

Other Khariji kingdoms in Morocco

According to al-Bakri and Ibn Khaldan,* other small re-
ligious kingdoms in Morocco were born in this period,
such as in the Ghumira territory between Nukur and
Tittawin (modern Tetwan), and the Rif region (North-
ern Morocco). The Ghumaira tribe believed in their
prophet Hamim. He wrote a collection of religious prac-
tices and some Quran reading formulas in Berber.

Abu Qurra from the Berber Ifren tribe struggled
against the Umayyad leaders and he became the imam
of the Sufti kingdom (776—778) in Tlemcen, the town
he founded.”” He commanded the Berber Ifren tribe, but
unfortunately there is no information about the social
and religious life of this kingdom.

Berber scholars and the centres for propagating
Ibadi teachings

Ibadi communities in some areas of central North Af-
rica, namely the western part of Libya, found support
among the Berber tribes of Nafusa, Hawwara, Lawwata,
and Zanata who saw the true representation of Islam
in the Ibadi views, which did not subject them to any
tyrannical rule, and provided a justification for their
struggle for self-rule within the new religion on equal
terms with the Arabs. It is also believed that the local
people found a religious incentive to oppose the tyran-
nical rule of both the Umayyads and the Abbasids in
Ibadi teachings.
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Several of the important scholars of the Jabal Naftsa,
the Mzab, and Jerba stayed for some time in Arabia. After
the visit of Salama b. Sa‘id, who propagated the teaching
of his school in North Africa, some Berber Ibadi schol-
ars were chosen from different eastern Maghrib areas
so that each region had its own religious leader from
the native people. So the first ‘bearers of learning’ were
Isma‘il b. Dirar al-Ghadamsi, ‘Asim al-Sadrati** Dawad
al-Qibillf al-Nafzawi, ‘Abd al-Rahman b. Rustam and
Abt "I-Khattab al-Ma‘4firt who spent five years with Aba
‘Ubayda to acquire the teachings.?

These Ibadi scholars had an important role in prop-
agating Ibadism in North Africa, above all among the
Berbers. Their political struggles played an important
role in passing on the teachings which they had learned
in Basra to their fellow Ibadis of North Africa. It seems
that the Ibadi scholars were great peacemakers. Abu
‘Abdallah Muhammad b. ‘Alf al-Safi came from Asuf (El
Oued) and he had travelled widely in the Maghrib be-
tween Libya and Sijilmasa in Morocco. Once, he made
peace among the people of Darjin who were an Ibadi
nomad group who lived in Tunisia outside the oasis of
Tozeur*

It is not known whether they brought those teachings
in a written form. In fact, the only written work ascribed
to one of the ‘bearers of learning’ is the 7afsir of ‘Abd al-
Rahman b. Rustam. It is reported that a text about the
Ibadi doctrine in written form by Aba ‘Ubayda Muslim
was found in Fazzan in Libya in the middle of the 27/8®
century.

Ibn Maghtir al-Jannawuni, from Jabal Naftsa, the
first Berber Ibadi scholar mentioned in Ibadi sources
who studied in Basra with Abt ‘Ubayda Muslim b. Abi
Karima al-Tamimi, returned to Jabal Naftsa earlier, in
140/757 before the latter established his final opinions on
the Ibadi legal system. He was the mufi7 in Jabal Naftsa
before the return of the five hamalat al-“ilm.

Ibadi sources also mention ‘Amr b. Yimkitin as among
the first Ibadi scholars of Naftusa. He started teaching
the Qurn in the mosque of his village, Ifagman, a ru-
ined village in the western Jabal Naftsa between Jada
and Kabaw. He would later become one of the most im-
portant leaders of Naftisa and participated in the wars
against the Abbasid army.»

The core of the Nafuisa was namely Jada, Yafran or
Yefren and Lalat and they formed a solid block of Berber
villages and towns. Today, the area of Jabal Nafasa is a
region with a high concentration of ancient mosques,*
many of which were built partially underground, and
their particularity is the absence of minarets, like the
Ibadi mosques which rose in the Mzabite towns in the
south of Algeria. In Ibadi writings, the whole of Jabal



Naftsa is filled with sites and sanctuaries, and books have
been written to guide pilgrims.

The area is also characterized by fortified store houses,
known as igherm in Berber, which consist of agglomera-
tions of closed citadel-granaries contained within a de-
fensive wall. During peaceful times, each igherm func-
tioned as a central storage area and in times of attack, the
village population retreated into the igherm.® They are
also to be found in Tunisia; and similar communal col-
lective store houses are to be found among the Berbers in
Southern Morocco and probably elsewhere that testify to
an ancient traditional organization of cohesion and unity.

After the return of the five bearers of learning, many
important scholars emerged from among the Ibadis
of the Maghrib and many biographies are included in
the list of Tasmiyya shuyakb Jabal Nafusa wa-qurabum?
Among them, there were many eminent personages. In
the 274/8% century, there was Abt ’1-Munib Muhammad
b. Yanis® a disciple of Isma‘fl b. Dirar al-Ghadamsi.
He was the teacher of Abt Khalil $al and taught the
Ibadi doctrine and the siya, that is the biographies of
important Ibadi shuyakb. Abt Muhammad ‘Abd Allah b.
al-Khayr (37/9™* century), a disciple of Aban b. Wasim,
was an eminent lawyer and Aba Zakariyyd Yaslitan al-
Tukiti® was a spiritual leader to whom Aba ‘Ubayda al-
Janntwuni would refer to receive advice.

There were other centres in Naftsa as well as in other
places in the Maghrib. After the fall of the Imamate of
Tiahart, the cultural activities of the Ibadis were relocat-
ed to Warjilan and Wadi Righ. Jerba Island also became
one of the main educational centres as a result of the
activities of the @zzaba council in the area. The south
of Tunisia, in the beginning of 3°/9™ century, principally
the Bilad al-Jarid, named al-Qusir (‘The Castles’),* was
inhabited by Ibadis and the village of Qantrara was peo-
pled by Ibadis from Jabal Nafasa. This region was stra-
tegic because it was tied to both the occidental imamate
and Ibadi centres in Tripolitania.

Saints and sanctuaries of the Berber
Ibadi communities

A whole corpus of hagiographical literature exists in Ar-
abic and Berber, and part of it can be read in al-Wisiyani,
al-Darjini and al-Shammakhi who grew up among the
later Tbadi communities in the Jabal Nafusa, in the Mzab
and elsewhere.

In North Africa, particular practices exist only in
those countries. The first of these practices is that of
saint worship. Based on a strong tradition of holiness

IBADI ‘AQIDA-S IN BERBER

among charismatic figures, it can be assumed that this
originated in pre-Islamic Berber practice: according to
G. Camps,* pre-Islamic Berbers practiced a cult of saints,
a deification of the individual that implied a unique and
personal connection with God. As mentioned previously,
the Berbers held many cultural beliefs common to Arabs
coming from the East, such as the belief in evil spirits
and the evil eye, thus making a fusion of Arab and Ber-
ber religious practices much easier. It may also have been
that the individualism and the egalitarian attitude of the
Kharijites was encouraged.*

A strong tradition of venerating saints’ tombs is found
throughout the regions inhabited by Berbers. The roots
of this tradition can be traced back to ancient times.® In
Jabal Naftsa, many venerated sites, shrines, mosques and
places are consecrated to the memory of saints.#

Nowadays, the ancient town of Zuwira, a port city in
north-western Libya, is still inhabited by Ibadi Berbers.
The cult that they profess for their pious men is not the
same as the Sunnis. They argue, in fact, that they do
not consider the pious as holy people, but consider them
to be ordinary people who became established over oth-
ers only for their particular acts or uncommon qualities;
ordinary men worthy of respect and commemoration for
the charity work they have done; famous people whose
tomb is the right approach as a sign of respect, to render
devout homage and a source for inspiration and an influ-
ence for good.#

Berber holy women

Several of the saints were women, and the stories which
were told about them in different chronicles reveal how
much freedom and respect was enjoyed by these Ibadi
women, in common with their Berber sisters elsewhere
in the North Africa.

The important part played by these women in religion,
so unusual among Muslim peoples, is relevant for the life
of women and this interaction has contributed to the vi-
tality of Berber culture. In particular, it is apparent in
the very existence of Mzabite culture, for example, and in
the five cities. Goichon* wrote an interesting book about
women’s education in which some points of Ibadi law
were touched upon. The Mzabite young woman, in the
period of her adolescence, is initiated into studies of both
dogmatic and moral nature. This constitutes a discipline
which is original to the Ibadis and there is no similar in-
stitution in any Islamic country. All the Mzabite women’s
lives will continue in name of a ‘religious sisterhood’. One
of the interesting functions of this society is the ritual
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purification of the dead (in Berber: tamsiridin). The su-
perior matron presides each year over a reunion of the
members. She is well versed in the Qu#’an and the works
of the great shuyikh of the sect and gives guidance to all in
matters of religious law, the disobedience of which is pun-
ishable by a particular form of excommunication (tebria).#
In the economic life of the group, the women’s role does
not extend beyond the limits of the family but she gives
expression to her artistic inclinations: while her husband
provides for the daily needs of his dependents, she draws
upon the objects and landscapes which surround her,
such as her jewelry, her garden, and so on, for the designs
of the draperies that go to adorn her home. Another fea-
ture is magic, which is very important in Berber feminine
society and the effect of the strict doctrines of the Ibadi
upon the practice of magic and the social consequences
thereof; that is, there is something of the psychological
and sociological basis of magic and the way that magic is
moulded by the form of the society in which it is found.+*

One of the interesting theological questions that di-
vide the western and eastern Ibadi Imamate concerns the
performance of duty by women, and in particular the
duty to forbid wrong. Some Ibadi authors agreed that
the duty to forbid wrong is not a universal obligation but
it belongs to rulers. So women are obliged “to perform
the duty in their heart, but not with the tongue”.# Al-
Jaytali, who adopted Ghazali’s statement that duty ob-
ligates slaves and women, also quotes an anecdote from
the scholars of the Jabal Naftsa in which one old woman
exhorts another not to give up her share of commanding
and forbidding.

Biographies of women who excelled in piety and love
of science abounded; they contain features of curious
habits and characteristics. Among many pious women,
some are mentioned below:

Sarat. She lived in the §®/i* century among the
Lawata people of Sas in the Algerian Sahara. She was
addressed in Berber by an unseen voice. According to
al-Shammakhi, there was a Berber poem about Sarat’s
miracles:

Once, during a time of famine, she wanted to eat some

of the supplies of dates that she bad bidden in a vase.

A voice said: “People are hungry, Ob Sarat, do not eat any-
more!” Then she offered all the dates she bad in ber

vessel and the voice said to ber: “Ob lucky vessel,

for which you have obtained Paradise!”

Manzi. According to al-Darjini, she was the daughter
of a shaykh of the Jabal Nafusa, precisely near Lalat, and
lived in the 3/g% century. She was a saintly soul mar-
ried to a wicked husband and endured many trials and
tribulations.
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Agtllived in the 4%/10™ or the 5%/11* century. Her home
was the district of Tinasmas in the Jabal Nafasa. Like
Joan of Arc and several of her Ibadi sisters, she was guided
by an unseen and heavenly voice who spoke in Berber.

Ziiragh. She lived in the Jabal Naftsa. One of the mira-
cles attributed to her was that when they lifted her bed in
the summer they found snow underneath its°

Tajina. She was an ancient slave freed by Abt "1-Khayr
al-Zawaghi’* One day, this shaykh went to the Aba ‘Ubay-
da’s sanctuary and saw her but he thought she was a man.
He was thirsty, so he asked her (T@jina) for some water.
She gave it to him. Then he asked her for some water for
his ablutions. She gave it to him from the same source.
Finally he understood she was a woman and he was stu-
pefieds

Amat al-Wabid. She was from Tindemmira in Jabal
Naftsa and she did not want to get married. Her mother
called twelve shuyikh to convince her daughter to change
her mind about marriage. Finally, she changed her mind,
but she wanted to choose her husband, the shaykh Aba
‘Amir al-Tesrari, whose name was given to an important
sanctuary at Anir or Inir village, near the madiriyya of
Fasato.

Other pious women from Jabal Naftsa are cited in the
Kitab al-Siyar by al-Shammakhi: Asya was from Wighu;
Umm Zarar was Abtu ‘Ubayda al-T'ighermin’s wife and
she was a pious woman and al-Shammakhi recounted that
she did miracles; Shakira was a pious woman that lived in
Anir or Inir village’* and she diffused the copies of Kitab
el Khalil al-Salib in Jabal Naftsa. Zayydit was ‘Abd Allah
al-Malashai s daughter and she was a poetess.

Berber codicology

The literature on the subject of Berber codicology is
rather limited (with some exceptions). The Berber man-
uscripts are dispersed in different countries in North Af-
rica and in Europe. In France, the Fonds Roux in the
Institut de Recherches et d’Etudes sur le Monde Arabe et Mu-
sulman (IREMAM) in Aix-en-Provence possess a collec-
tion of Berber manuscripts. This collection belonged to
Arséne Roux (1893-1971) a French official who, during his
long stay in Morocco, from 1913 when he arrived as a sol-
dier until 1956, collected many Berber texts in Tashelbit
(Berber variant spoken in the South of Morocco) writ-
ten in Arabic characters. The only other existing public
collection of Berber manuscripts which is comparable in
size and diversity to the Fonds Roux is the Leiden col-
lection in the library of Leiden in the Netherlands. This
collection is kept in the Oriental Manuscript department



of the main library. At present it contains ca. 250 manu-
scripts’® The Berber manuscripts are all written in the
Arabic script, which was adapted to represent all Berber
phonemes. The most ancient Berber manuscript dates
from 1680. Other manuscripts in Tashelbit are stored
nowadays at the National Library in Paris and the Gen-
eral Library in Rabat

In North Africa, in the South of Morocco, a long tra-
dition of Tashelbit written religious poetry comprehends
various genres. The most ancient written religious po-
etry was composed by Brahim u ‘Ali Aznag (10™/16™ cen-
tury). The most famous author is Muhammad u ‘Ali u
Brahim Awzal (12%/18" century) who wrote three poems:
al-Hawd (The Reservoir), Nnsabt (Advice) and Babr al-
dumii® (Oceans of tears). Both were aimed at a general
audience of native speakers in Morocco. Other Moroccan
authors are known and many texts in verse, panegyric
poems, and prophetic traditions are often quoted in Sous
Berber texts®

In Algeria, in the Kabyle oriental region, the Library
of Ulahbib’s family contains some Berber and Arabic
manuscripts collected by Lmuhub Ulahbib. Among the
texts in this library, there are some commentaries about
the religion and an ‘@gida by Muhammad b. Yasuf al-
Santsi (about 1429-1490). Other texts found, analyzed
and studied by Aissani® contain information about bot-
any and astronomy.

Ibadi manuscripts are a rich resource and the region
of Mzab® in the Algerian desert possesses various librar-
ies in Ghardaya, El-Ateuf, Beni Isguen, Melika, Guer-
rara and Berriane. In these libraries, Motylinski, in 188s,
found many manuscripts written in Arabic, but tradition-
ally, the people remember that they were written in Ber-
ber." Recently, Muhammad u Madi, from Tripolitania
in Libya, during his trip in Mzab, found and published
an ancient document from 1881 concerning the research
of Tbrahim ben Slimane al-Shammakhi, a Berber from
Jabal Naftsa, who collaborated with Motylinski on some
sources of Berber poetry.”* Other precious manuscripts
are stored in the libraries of Tunis and Jerba. Among the
leading Ibadi personalities who played an important role
in Tunisia were Muhammad al-Tamim, originally from
Mzab, who established a Bookshop in Tunis and par-
ticipated in publishing and circulating Ibadt literature,
and the shaykh Sulayman al-Jadawi from Jerba.® The first
known manuscripts of two authors in the Ibadi tradition,
those of Ibn Sallam (3'4/9" century) and al-Bughttri
(61/12 century), were found in Jerba Island.

Other manuscripts of a number of early Ibadi legal
writings exist but many of them are in private libraries
and collections which have been passed from generation
to generation.®

IBADI ‘AQIDA-S IN BERBER

Berber Ibadi literary tradition

A literary tradition in Berber is attested in written form
from the first centuries of Islam in North Africa and it is
the Ibadi tradition in Arabic language as proved by the
important historical works by Lewicki.*

Recently, studies by Bekri and Ould-Braham have in-
creased and completed the important analyses by Lewicki.

On the subject of the Berber language written at the
time of Ibadis, it can be noted that during the Middle
Ages, circles of scholars (palga) and religious men and
groups grew up that used the Berber language to convey
their religious discourse, literary activity in Jabal Naftsa
and elsewhere in North Africa, leaving a relatively abun-
dant literature, and in their writings in Arabic they bear
the indelible mark of Berber in the transmission of the
religious message.®

One of the leading scholars of Nafasa was Muqarrim®
b. Muhammad al-Bughturi (6*/12* century) who wrote
the Siyar masha’ikb Jabal Nafusa. The book contains an
important collection of texts written in Berber. Accord-
ing to al-Shammakhi, this book was the main source for
his work on the shuyikh of Nafusa and he wrote a brief
biography of this author.®

Another author preserved in his works many theo-
logical opinions from earlier sources, some of which are
still lost. The author was Aba "1-Fadl Abt '1-Qasim b.
Ibrahim al-Barradi (6%/12% century). He did not write
any theological books, but his works contain material on
theology, in particular Kitab al-Jawahir.%

The Ibadis’ doctrine is summed up in the ‘agida, a
synthesis of their faith and the basis of their teaching.
The belief is learnt by heart at school, and then com-
mented on by scholars according to their degree of inter-
est.

The details relating to the ancient Arabic-Berber Ibadt
literature contained in books on Ibadi ‘agida-s are sparse,
but nevertheless they allow us to specify its nature. It
should be noted first that the use of Berber as a liter-
ary language had to be quite old for the Berbers Ibadis,
for the majority did not know Arabic. Probably, official
acts that came from the chancery of Tahart were writ-
ten in Berber and transcribed into Arabic by Imams who
were destined for the masha’tkh (Venerable) of the Ibadi
Maghribian communities. For example, according to Le-
wicki, ‘Abd al-Wahhab b. ‘Abd al-Rahman, the second
Imam of Tahart, who reigned towards the end of 9* and
the beginning of the 4™/10% century, used Berber lan-
guages in his correspondence with Ibadis who inhabited
the Jabal Naftsa. In this period, a prominent Ibadi po-
lemicist, Mahdi al-Nafusi (lived about the 4%/10%), who
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distinguished himself in the ideological struggle against
the Mu'tazilites, wrote a text in Berber to refute the doc-
trines of Naffath b. Nasr, who was the protagonist of an
Ibadi sectarian doctrine (Naffathiyya).

In the period between the end of the g/is, Ibadi
theologians formulated a number of creeds (‘aqa‘id). Four
of them were written by scholars from Southern Algeria,
Southern Tunisia and Jerba Island. Two of these works
were the Masa’il al-tawhid of Abu ’l-<Abbas Ahmad b.
Muhammad b. Bakr (5%/u™ century)” and the Kitab
usil al-din by Tabghurin b. Dawad b. Tsa al-Malshuti
(6/12™ century). The third ‘agida was written by shaykh
Abt Sahl Yahya b. Ibrahim b. Sulayman of Warjilan
(52-6"*/120-13" century).

The fourth, ‘agida al-tawhid, was translated into Ara-
bic from Berber by Aba Hafs ‘Umar b. Jami‘ al-Nafust.
Although this translation was made towards the end of
9™/15th, it is believed that the original text in Berber was
written much earlier, probably about the end of 6®/12.
It 1s thought that it was written by some members of
the ‘azzaba council who also wrote the famous work on
Ibadis jurisprudence known as Diwan al-azzaba

In 9o04/1498 Abu ’l-“Abbas Ahmad b. Said al-
Shammakhi (d. 928/1521) completed his commentary on
the ‘agida. The second commentary on it was written by
Abt Sulayman Dawad b. Ibrahim al-Talati (d. 967/1559).

Among the theological works based on this ‘agida of
Ibn Jami‘ is al-Luluab fi “llm al-tawbid, a poem (Urjuza)
by Qasim b. Sulayman b. Muhammad al-Shammakhi
(d. about 1275/1858) also wrote a large commentary on
his poem. Shaykh Abu Sittah wrote an excellent com-
mentary (Hashiya) on the commentary of al-Shammakhi
mentioned earlier. The last commentary on the ‘agida
of Ibn Jami‘ was written by shaykh Muhammad b. Yusuf
Atfayyish (d. 1332/1914) and was lithographed in Algiers
1326/19087 Motylinski introduced a French translation
of the Ibadi creed of ‘Amr b. Jami‘ to the Fourteenth
Congress of the Orientalists in Algiers in 190574

There are three other similar works by scholars from
Jabal Naftusa. The first of these was written by Aba
Zakariyya Yahya b. al-Khayr al-Jannawuni. He was a
Berber, and his nisha derives from Ijnawun (modern
Jennawen, near Jada), in the eastern part of the Jabal
Naftusa. Al-Shammakhi mentions him amongst the no-
tables of the 6®/12 century. This ‘agida is known as
‘agidat Nafisa. There is also a study of the Ibadi creed of
Abt Zakariyya’ al-Jannawuni with an Italian translation
and an examination of its relation to the Ibadi creed of
‘Amr b. Jami‘ by Rubinaccis In this study, it emerges
that al-Jannawuni rejects any determinism and absolute
free will. He accepts the freedom of human actions, al-
beit in a restricted form. The actions of men, although

122

created by God, proceed from a power that man pos-
sesses.”®

The second work is in verse and was composed by
Abia Nasr Fath b. Nuh al-Malashat of Tamlashayt and is
known as al-Qasida al-nuniya fi ’l-tawhpid. Different com-
mentaries were written on it, including the famous one
by Isma‘il al-Jaytali. ,

The third and shortest was written by ‘Amr b. ‘Alf al-
Shammakhi (d. 792/1389) and is known as Usal al-diyanat.
These ‘aga‘id were written in simple language—one of
them originally in Berber—and were short so that they
could be easily memorized and understood by students
at the beginning their studies, and by ordinary people as
well. The works added by subsequent Ibadi scholars of
later times were mainly commentaries on some of these
creeds.

Berber Ibadsi literary in recent times

Berber society in the region of Mzab, in Jabal Nafusa or
in Jerba Island in recent times has preserved and sup-
ported some vital aspects of Ibadi doctrine, even if many
transformations have occurred.””

In Libya, during the period of colonialism, Ibadi ac-
tivities were pursued by a Berber from Jabal Nafusa,
Sulayman al-Bartni who was an active Muslim politi-
cian and played a significant part in the struggle against
the Italian invaders in 1911. His prestige in internation-
al Muslim circles thanks to his heroic fighting against
Western colonial invasion brought appreciation for the
Ibadi contribution to Islamic unity. He was a historian
and scholar too. He learned the first rudiments of science
and dogma from his father. He also studied in Cairo and
Mzab and finished his studies in Tunis. He moved within
several countries, and he was elected in the first Repub-
lic of Libya. He preserved relations with the Sultanate
of Oman where he lived for 16 years from 1924 to 194o0.
He established the Baraniya Lithographic Press in Cai-
ro where he published some Ibadi books by Oman and
Maghribian authors. He printed his newspaper al-Asad
al-Islami and wrote several articles and books in which
he propagated his views and tried to give a picture of the
Ibadis and their doctrine.

In more recent times, we know of other religious lit-
erary compositions that are not widely known or forth-
coming. These are some poems of an Ibadi religious
type of oral compounds in the regions around the early
19" century, in particular in Jabal Nafisa.

In 1986, Serra”® published some extracts from two po-
ems that had religious content concerning Ibadi doctrine



collected in 1969 in Jabal Nafasa (Mezzu) after research
that had taken the indication from a report by Beguinot”?
The author of these two works, confirmed by Serra, was
a certain Aba Falgha, who lived at Mezzu in the first
half of the 19" century. The content of these poems is
essentially religious and one of them reveals an exhorta-
tion to follow the precepts of Islam to enjoy the joys of
Paradise in the hereafter. Their interest lies in allowing
us to understand better the Berber language of religion:
the five ‘Pillars of Islam’ (the five arkan, in Berber am-
muden). ‘Faith’ abrid; ajellid ‘God’, and so on.

Conclusion

In North Africa, a large number of great Berber scholars
emerged in the three communities of Jabal Nafusa, Jerba
Island and Southern Tunisia and Algeria, and partici-
pated widely in Ibadi studies. These intended to throw
light not only on the expansion of the Ibadi teachings
in North Africa, but also on the Ibadi vision of Islamic
theology. The Berber language was utilized as a vehi-
cle for the diffusion of Islam in North Africa and many
manuscripts were written since the beginning of the dif-
fusion of this new doctrine. Beyond their historical value,
these manuscripts are important because they contain a
large quantity of details relating to the ancient Berber
language, part of which still needs to be studied, ana-
lyzed and deciphered.

Other considerations resulting from this brief and ba-
sic study and still to be developed relate on the one hand
to the diffusion of the Kharijism from which two prevail-
ing observations can be made: Berbers adopted the new
doctrine not only against injustices of orthodox govern-
ments, but in order to maintain their political autonomy
in the Maghribian areas and afhirm and strengthen Ber-
ber cultural identity. On the other hand, as regards their
contribution to the diffusion of the doctrine, the Berbers
not only played an important role in Ibadi theology, but
they left evident signs of liberal and democratic thought.
In the current context of the Arab revolutions, the Ibadis
also define themselves as the ‘democrats of Islam’.
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